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Preface 

Yuktimallika of Sri Vadirajatlrtha gives an exposition 
of Dvaita Vedanta Philosophy propounded by Sri 
Anandatlrtha (Sri Madhvacharya). It is planned in five 
chapters viz. Guna Saurabha, Suddhi Saurabha, Bheda 
Saurabha, Visva Saurabha and Phala Saurabha. This 
broadly agrees with the plan of Brahmasutra. 

Gunapurnatva and Nirdosatva of Brahman is 
presented in first and second chapters. Jlva brahma 
bheda is established in the third chapter. Jagat satyatva is 
explained in the fourth chapter and the nature of Phala 
i.e. Moksa is described in the last chapter. In the first 
chapter before presenting Gunapurnatva of brahman, the 
views of charvaka, Jaina, Bauddha and Vaisesika are 
reviewed. Nirguna brahmavada of Advaita is rejected in 
detail and the Gunapurnatva is established. 

This entire work is in verses. Sri Vadiraja is both a 
poet and a philosopher. He has presented the 
philosophical concepts with poetic illustrations. The first 
chapter itself runs into one thousand and nineteen verses. 
The hole text consists of 5,379 verses. 

Though Sri Vadirajatlrtha has presented the theme in 
simple verses. The philosophical points enshrined in 
these verses need explanation and clarification. This is 
done by the two commentators. Sri Surottama explains 
the text of the verses while Sri Satyapramodatlrtha 
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clarifies the philosophical concepts. He frequently quotes 
from Anuvyakhyana, Nyayamrta and Tarkatandava. He 
also puts the philosophical issues in syllogistic form. In 
this way the two commentators help to get deeper 
understanding of Yuktimallika. 

We are greatful to Sri Sri Satyatmatlrtha Swamlji for 
permitting us to include Sri Satyapramoda tlrtha’s 
commentary in this volume. 

Prof. K.T. Pandurangi 

Chairman and Hon. Director 
Dvaita Vedanta Studies and 
Research Foundation, B’lore. 
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Life and works of Sri Vadiraja 

Sri Vadirajatirtha, the author of Yuktimallika is one of the 
great names in the field of Dvaita Vedanta. He was the sixteenth 
pontifical head of Sode Math—one of the eight Mathas 
established at Udupi by Sri Madhvacharya. He had a long life of 
120 years and flourished between 1480 A.D. and 1600 A.D. He 
was a poet, a philosopher, a social organiser, a great debater, a 
prolific writer, and to crown all this a saint of great mystic 
eminence. He hailed from the village Huvinakere near Kumbhasi 
in the Kundapur taluk of the Udupi district in Karnataka. He was 
the son of Ramacharya and Gauri. His Purvasrama name was 
Varahacharya. He was born with the blessings of Sri. 
Vaglshatlrtha and was ordained to Sanyasa by him at the age of 
eight. He studied under Vaglsatlrtha and Vidyanidhitlrtha a 
disciple of Vagl§atlrtha. According to one tradition he studied 
under the great 6rl Vyasaraja also for some time. He travelled 
all over India and composed a poem Tlrtha Prabandha that 
gives an account of the sacred places visited by him. The 
Nayakas of Keladi, the Jain Chieftains of Mudbidre and Karkal 
had great regard for him and made Grants to his Matha. 
Arasappa Nayaka of Sode was his devotee and granted the 
village of Sode to his Matha. Since then Sode in the North 
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Kanara district near Sirsi has been the second head-quarter of 

this Matha. Sri Vadiraja has established the Trivikrama temple 

at Sode which is reported to have been brought by him from 

North India being carried by his disciple Bhutaraja or Narayana 

/ 

Bhuta. The Tapovana area on the bank of river Salmali near 
Sodei has charming natural surroundings quite congenial for 
penance. 

£rl Vadirajatlrtha admitted kotesvara brahmins to Dvaita 

faith. He also accepted the goldsmiths of South Kanara as his 

disciples. He established a ^ivalinga i.e., Manjunatha at 

Dharmasthala, and a thousand Sivalingas at Kumaradhara. At 

the Krishna Matha at Udupi he introduced several measures of 

organisational improvements. It was he who fixed the duration 

of paryaya as two years, formerly it was one and half month for 

each Matha and all eight Mathas used to have a turn every year. 

/ 

Hayagrlva form of Lord Visnu was the upasyadevata of Sri 
Vadiraja. Lord Hayagrlva used to receive naivedya from him 
personally everyday. On two occasions this was revealed to 
some deserving souls. A learned brahmin who had the 
misfortune of becoming a bhuta or goblin was brought under his 
control by 6rl Vadiraja. He served 6rl Vadiraja faithfully and got 
out of that unfortunate state. The ancestor of the writer of this 
introduction §ri Anandabhattaraka Padurangi was especially 
blessed by Sri Vadirajatlrtha by deputing him to debate with an 
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Advaita scholar. He blessed him to get a scholarly son who was 
named as Gururaja as a mark of respect of Sri Vadirajatlrtha. A 
full account of the great deeds of Sri Vadiraja is found in two 
biographical poems i.e., Sri Vadiraja Caritamrta and Sri 
Vadirajavrtta Sangraha. Svapna vrndavanakhyana gives the 
information regarding his being a member of Rijugana i.e. 
latavya who would attain Vayupadavi next to the present Vayu. 

Sri Vadiraja is a prolific writer. He has nearly sixty Sanskrit 
works to his credit. Under Sutra-Prasthana he has two 
commentaries i.e. one on Tatvaprakasika another on Sudha: 
both are called Gurvarthadlpika. There is a short commentary 
on Isavasyopanisad. A commentary on Gita Bhasya is also 
reported. His Vivaranavrana is a criticism of Panchapadika 
vivarana of Prakasatman. His commentaries on Khandanatraya 
are known as Upanyasaratnamala. Pasandamatakhandana is a 
criticism of Jainism and Buddhism. Yuktimallika is his magnum 
opus. The contents and the importance of this work will be fully 
discussed below. Nyayaratnavali and Madhvavagvajravalli are 
the two treatises that critically review the Advaita doctrines. 
L&ksalankara of Laksabharana is a unique commentary on 
Mahabharata. It is so called because it is a commentary upon a 


qw: <£drf?T rfrT#T'd^tqTRt ^ qq - II 

2. fiiwr i 


*T W 

(1.56) 

3. 1 1 IT: ^pfe^rift t 1 


q . 

(1.53) 

4. 

(1.55) 




Yuktimallika 


viii 

work i.e. Mahabharata that has a lakh of verses. This 
commentary though very brief, interprets such key words and 
key verses that have a philosophical significance. The portions 
on Sanatsujatiya and Visnusahasranama are in detail. 
Bhavaprakasika is a commentary on Mahabharat tatparya 
nirnaya. Many crucial points made in Tatparyanirnaya are 
clarified in this commentary. In his work Srutitatvaprakasika he 
discusses the interpretations of Pancamahavakyas or five great 
sruti passages that are supposed to support Advaita, and points 
out how the contention of Advaitins is baseless. In a small 
theological work chakramimamsa the practice of taptamudra is 
defended. He mentions that it is not only practised by the 
followers of Madhvamata but also by the followers of 
Ramanuja, Nimbarka, Visnu Swamin and even a section of 
Advaitins. (Probably Bhagavata-Sampradaya section) 
Haribhaktikalpalata discuss Vedapauruseyatva. 

Upanyasaratnamala different from the one mentioned above 
deals with the gradation of souls. Rukminisa Vijaya is a 
Mahakavya dealing with the same theme as of Sisupalavadha of 
Magha. This was composed when Sri Vadiraja camped at 
Poona. On seeing this poem the Peshwas of Poona honoured 
Sri Vadiraja for composing a poem that excelled Magha’s 
poem. Tlrthaprabandha is already mentioned. 
Sarasabharathivilasa is a short poem describing parasuklatraya. 
Sri Vadiraja has composed a large number of stotras in 
Sanskrit. Among these Dasavatarastotra in Asvadhati metre is 

very popular. _ _ __ 
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Apart from his Sanskrit works he has composed 
devaranamas in Kannada with the ankita of Hayavadana. 
Vaikunthavarnane, Haribhaktisara, Svapnapada, Gundakriya, 
Klcakavadha etc., are some of his devaranama collections. 
Besides there are good many individual devaranamas. He has 
rendered Bhagavadgita, select episodes of Mahabharata, 
Ramayana and Bhagavata into Kannada. Thus he has enriched 
Dvaita literature both in Sanskrit and Kannada. He has written 
both for scholars as well as .common man. His works have 
scholastic appeal as well as devotional appeal. We find in him a 
scholar, a poet, and a great saint of mystic eminence. 

Outlines of Yuktimallika 

We will now proceed to give a brief outline of Yuktimallika. 

Yuktiallika is a large work of 5379 verses arranged in five 
chapters called Saurabhas. These chapters are named as Guna, 
§uddhi, Bheda, Visva and Phala respectively. The first chapter 
Guna Saurabha describes the Gunaparipurnatva of Paramatma. 
The second describes nirdosatva. The third establishes 
Pahcabhedas. The fourth gives an exposition of Jagatsatyatva. 
The fifth chapter i.e. Phalasaurabha deals with Sadhana and 
Phala. Thus the plan of the work is same as that of 
BrahmasQtras. The four chapters of Brahmasutras deal with 
Guna-paripurnatva, Nirdosatva, Sadhana and Phala 
respectively and the same plan is followed here in chapters 1,2 
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and 5. The third and fourth chapters re-enforce the two 
important doctrines i.e. Bheda and jagatsatyatva that are also 
discussed in Several Sutras. Thus Yuktimallika is an exposition 
of Brahmasutras following Bhasya, Anuvyakhyana, 

Tatvaprakasika and Sudha. The major points made in these 
source-books are presented in Yuktimallika in a discourse form 
with very convincing and appealing illustrations. In the course of 
this exposition, thd major Upanisadic passages dealing with 
Visnusarvottamatva, Jagat-satyatva, Bheda, Jivasvarupa, 

Moksa-svarupa etc* are quoted and their purport is explained 
following Upanisad-Bhasya, Tatvanirnaya and Tlkacharya s 
exposition of these passages in several places. Thus 
Yuktimallika also contains illuminating discourses on Upanisads. 
An exposition of all major Upanisadic passages is deliberately 
incorporated in Yuktimallika so as to give a correct picture of 
the purport of Upanisads. Key passages of Bhagavata and other 
Puranas that require special treatment are also included in 
Yuktimallika Dialectical discussions on certain concepts such as 
Ajhana, Bheda etc., are presented with skillful illustrations. 
Vedapauruseyatva, Svatahpramanya etc., problems connected 
with epistemology have found their due place. Jivasvarupa, 
Jlvataratamya, Muktasvarupa, etc. theological matters are 
elaborated. The doctrines of other Darsana such as Charvaka, 
Jaina, Buddha etc., are critically reviewed. The relative position 
of Brahma, Visnu and Mahesvara is made clear and the 
arrangement of Puranas as satvika, rajasa and tamasa is 
pointed out. Visnusarvottamatva and Nirdo$atva are explained 
by clarifying certain apparent drawbacks mentioned with 
reference to the avataras to Visnu in Puranas. Thus, no area of 
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philosophy and religion is left untouched. In a way Yuktimallika 
is an encyclopaedia of Dvaita Philosophy and religion. It is a 
critical digest of the entire sacred literature and presents a 
comprehensive picture of the doctrines of Dvaita Philosophy 
and religion as detailed In the works of Sri Madhvacharya and 
Tikacharya in the form of discourses with effective arguments 
and illustrations. The sharpness of logic of Sri Vadirajatirtha 
pierces the heart while the poetry of his illustrations moves the 
head in delight. 

Guna Saurabha 

Right at the commencement of his Yuktimallika he points out 
how Sarvajivaikyavada, Nirakaravada, Nirgunavada, 
Sarvamithyatvavada etc., are unhelpful for the uplift of mankind. 
Such views are continuously circulated and it is sickening the 
mankind, and therefore, he says, he has resorted to the 
exposition of Tatvavada. He makes it clear that his approach is 
not dogmatic or prejudiced. He has no likes or dislikes In the 
matter and he will be purely guided by the reasons in the course 
of his exposition in Yuktimallika. 

Before he proceeds to elaborate Gunaparipurnatva of 
Paramatman which is the main theme of the first chapter, he 
takes up the question of Vedapauruseyatva. Before one 
elaborates Prameyas, one has to naturally settle the nature and 
scope of Pramanas. Among the Pramanas Vedas constitute the 
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most important so far as the atindriya matters are concerned. 
Therefore, infallibility of Vedas has to be established. This 
depends upon two factors i.e. Vedas being apauruseya and 
Svatahpramana. Therefore, these two aspects are fully discussed 
and established. According to Dvaita tradition Vedas are 
revealed by Lord Hayagriva. These are recited by Durga at the 
commencement of first creation. Lord Hayagriva teaches 
Caturrtiukha Brahma first and then the tradition of transmitting 
Vedas is continued. The vedas are revealed exactly in the same 
order in which these are found now. The sequence is the 
sequence of revelation but not of any arrangement caused by 
anyone. The mlmamsakas also consider Vedas as eternal. But 
there is one important difference. They have no Isvara to reveal 
while it is revealed by the Lord according to Dvaita stand. 

After discussing Vedapauruseyatva, the doctrines of 
Carvakas, Jains and Buddhists are criticised. Carvakas oppose 
the very concept of self or atman. The question of the efforts for 
the uplift or liberation of atman will arise only if there is an 
atman. Therefore, Carvakas views have to be examined before 
one undertakes, any philosophical enquiry. The two major 
contentions of Carvaka viz., there is no other pramana other 
than pratyaksa, and there is no self beyond body are rebutted by 
pointing out that in so far as Carvaka also employs words to 
communicate his theories, and advances arguments to establish 
them he has to accept Sabda and anumana as Pramanas; No 
consciousness can arise by mere combination of different 
elements prithvi etc., into an organic system since no constituent 
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member has consciousness as its property. Therefore his 
contention that consciousness is also a property of the body is 
not tenable. 

After rebutting Carvakas, £>rl Vadiraja gives an exposition of 
the nature of Jiva. Jlva is of the nature of Sukha and Jnana. He 
is sakara and nitya. He possesses Sakslndriyas; he also 
possesses hands, feet etc., limbs that are jyotsrupa or chidrupa. 
He has kartrtva and bhoktrtva. In short whatever apparatus is 
observed at sthula sarira they are all found in chidrupa as a part 
of Jlva-svarupa. This enables Jiva to function in mukti and enjoy 
the bliss of liberated state. This digression on the discussion of 
the nature of Jiva while criticising Carvaka’s views, £ri Vadiraja 
defends, with an apt illustration. Just as overflowing of milk 
while it is being heated is spontaneous, similarly spontaneous 
expression of thoughts on a connected subject is natural in a 
discourse. It need not be taken as digression. 

Just as Carvakas question the very concept of atman and 
obstruct philosophical enquiry, the Jains by their excessive and 
mechanical emphasis on ahimsa ridicule the very basis of the 
institution of sacrifice and rituals. They go to the extent of 
rediculing the use of sankha, krsnajina etc. This may raise 
doubts in the minds of the pious people using these sacred 
articles. Therefore, Sri Vadiraja points out the impracticability of 
mechanical observation of ahimsa by quoting their own practices 
such as using peacock feathers, undertaking constructions of 
Jain temples involving the killing of underground creatures etc. 
This is not so much int ended to ridicule their religious pr actices 
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but it is intended to show that the religious practices should not 
be looked from an ordinary point of view. Short-sighted 
religious leaders have always tried to pick holes in other religions 
and no devotee of any religion should be misled by such 
criticism. 

Sri Vadiraja, then examines the Svabhavavada of Buddhists. 
According to this view, no God is necessary to create, sustain, 
and regulate this world. Things have certain nature of their own 
and the world moves on. The pertinent question here is whether 
this svabhava is conscious or it is a non-sentient being (Cetana 
or Jada). If it is Jada it cannot take any initiative involving 
thinking, desiring, and acting. Even if it is cetana the question 
arises whether it is svatantra or paratantra. If paratantra it 
cannot think, desire and act on its own. If the so called svabhava 
is cetana and svatantra, well, the Buddhist is differing only in 
name. Our concept of God is one who is cetana and svatantra. 

After disposing of Carvakas, Jains and Buddhists who 
opposed Atman, Paramatman, Veda and Vedic religious 
practices summarily (the detailed criticism being undertaken in 
the respective contexts again). &ri Vadiraja takes up the dispute 
among the followers of Veda itself in respect of its central 
teaching viz., whether Dvaita is central teaching of Vedas or 
Advaita. He warns the non-Vedics not to enjoy the discussion 
among Vedic followers. They are always united like gods and 
demons in churning the nectar of Vedic teaching. The differences 
are more of the nature of lack of understanding of the purport of 
Vedas on the part of some than lack of faith in Vedas. Then, he 
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takes up the question of conflict between bhedasruti and 
abhedasruti and points out that such conflicts should not be 
resolved by rejecting one set of sruti as Atatvavedaka and 
accepting another set of Srutis as tatvavedaka. This is something 
like resolving the quarrel between two cows by killing one of 
them. All srutis are tatvavedaka and should be interpreted so 
that there is no conflict among them. The technique of 
Savakasatva and Niravaka§atva should be applied. He points 
out that the so called aikya srutis are savakasa and do not teach 
Advaita as contended by Advaitins. Same is the case with 
nirguna Srutis. Thus preparing the full ground for an exposition 
of Gunaparipurnatva nature of Brahman, Sri Vadiraja mentions 
a large number of auspicious qualities of Lord Visnu that should 
be meditated upon by the seekers. He warns that these qualities 
should not be taken as mithya. He rejects nirvisesatva concept. 
He concludes his discourse in Gunasaurabha with a charming 
metaphor that Sruti is a Rajakanya, Smrti is her sakhi, tarka is 
minister and Brahmasutras are mangala kanthasutras. 

Suddhi Saurabha 

In Suddhi saurabha the main theme of which is to establish 
nirdosatva, first he takes up Puranic references wherein certain 
human features such as birth, death, killing others, etc., are 
attributed to the avataras of God. He points out that the very 
thought of birth, death, etc., with reference to one who is the 
creator of a ll, and destroyer of all is meaningless. These have to 
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be understood as pradurbhava, etc. As regards the act of killing, 
un-kindness or undue favours etc., these are to be looked into 
their proper contexts. What may be wrong on the part of one 
may not be wrong for another. Similarly what is wrong in one 
context, may not be so in another. He explains good many such 
situations in the avataras of Lord. He also explains the situations 
when Rama and Krsna performed lingapuja and points out how 
this does not affect Visnu Sarvottamatva. 

The posibility of dosa samparka arising from certain puranic 
references is quite insignificant compared with the ajnana 
attributed to Brahman in Advaita. Therefore, Sri Vadiraja takes 
up this issue and stoutly opposes ajnana for Brahman. Students 
of Vedanta are familiar with the analysis that ajnana cannot have 
asraya, visaya, etc., as conceived in Advaita. He explains the 
Dvaita position in the matter that Jlva has ajnana. Jiva has 
ajnana in two ways, i.e., jivacchadika and paramacchadika. One 
conceals his true nature, and another veils God’s nature to him. 
Both are removed by the grace of God. He gives the five 
meanings of Maya, i.e., Iccha Sakti and tejas of God, 
Jadaprakrti and the ground of erroneous experience. These five 
are known as Maya. Ramadevi is also known as Maya in her 
Durga form. These various meanings of Maya to be taken in 
different contexts of Upanisadic and puranic usages are 
deliberatly ignored by Advaitins and a meaning that is not 
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tenable logically nor supported by the scriptures is adopted 
resulting in attributing to God a great dosa, i.e., ajnana that will 
be the basis of all other dosas. It is for this reason that the 
theistic sentiment of Dvaitins revolts against this concept and 
shows its baselessness. He rightly concludes Suddhi saurabha by 
enumerating the auspices qualities of lord and presents a grand 
picture of his visvarupa. The devotees are advised to meditate 
upon Sakara and saguna form without any hesitation. 

Bheda Saurabha 

The main theme of Bhedasaurabha is the establishment of 
bheda between Jlva and Brahman, an exposition of pancabheda 
scheme, and a critical presentation of the sruti and sutras dealing 
with these topics. Firstly the sruti passage ‘satyarn jhanam 
anantam’ is taken for detailed examination. The significance of 
the term ananta is especially discussed. The interpretation that 
anantatva stands for sarvavastvatmakatva is not tenable. 
Anantatva stands for limitlessness in terms of space, time and 
attributes. Satyarn in the sruti refers to creation, destruction and 
sustainence. jnanam refers to the knowledge of all things in 
general as well as particular. This Sruti gives eight definitions of 
Brahman refering to the above meanings. The Annamaya, 
Prtanamaya, etc., further elaborate the implications of these 
terms and fully bring out the intended eight definitions. In this 
context of purport of the Taittirlya passages in this portion and 
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that of Anandamayadhikarana is fully discussed. The nature of a 
definition is also examined and it is made clear that the concept 
of tatasthalaksana is not tenable. Then Sri Vadiraja proceeds to 
mention the sutras that especially deal with bheda. 
‘Sthityadanabhyamca’ ‘§ariro anupapattesca’ etc., a number of 
sutras are quoted in Yuktimallika to show how Sutrakara talks 
of Jiva-Brahmabheda all along. He also mentions the sutras 
such as ‘Atmetyeya upagacchanti’ ‘Vakturamopadesat 
‘Tadananyatva- marambhana sabdadibhyah’ etc., which are 
supposed to support Advaita and shows how such a contention 
is untenable. Further he discusses all posible implication of the 
term bheda and shows that every usage of bheda is valid in its 
appropriate context. With a view to show how certain verses in 
Bhagavata, Mahabharata and other Puranas that are supposed 
to lend support to Advaita do not really support it, he takes up 
a Bhagavata verse, viz., ‘Trayanam ekabhavanan etc., and 
shows that this verse does not lend any support to Advaita; on 
the contrary Advaitic interpretation will present more difficulties 
in the correct appraisal of the language and the context of this 
verse. He offers five explanations of the verse that will suit the 
context well without introducing Advaita. Then bheda Srutis such 
as ‘Dva suparna sayuja sakhaya’ etc., are presented. The so 
called abheda §rutis such as ‘aham Brahmasmi’ ‘Tatvamasi,’ 
etc. are then examined fully to show that they do not support 
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abheda. The nine illustrations given in the context of ‘Tatvamasf 
are analysed to show that none of them supports Advaita. Thus 
in the course of Bhedasaurabha, with the support of Sruti, Sutra 
and Purapa the doctrine of bheda is strongly presented. 

Visvasaurabha 

ViSvasaurabha deals with jagatsatyatva doctrine. Sri Vadiraja 
takes up the Mandukya verses, i.e., ‘Prapanco yadi Vidyeta,’ etc., 
that are supposed to establish jaganmithyatva and points out that 
these verses really establish pancabheda. 

He quotes passages from Bhagavata and Gita in support of 
jagatsatyatva. The concept of sadasadvilaksana is criticised. The 
falacy of the arguments in support of Mithyatva is shown. The 
reality of dream objects is explained. He explains that the very 
fact of there being Guru Sisya order, eligibility requirements, 
place and time context, the field of enquiry, the process of 
enquiry, and a purpose of enquiry clearly establishes a 
multiplicity of the order of things but not the elimination of 
everything leading to nothing. 

Phalasaurabha 

The fifth chapter phalasaurabha deals with both sadhana and 
Phala. Sri Vadiraja explains the sadhanas i.e., Sravana, Manana 
etc., and explains the nature of aparoksajnana. He raises the 
question whether kama, dvesa, bhaya etc., can also be 
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considered as forms of Bhakti in the light of Bhagavata verse 
i.e., ‘Gopyab kamat bhayat kamsah’ etc. Evidently these wrong 
emotions cannot be considered as forms of Bhakti. The dvesa in 
Hiranyakasipu etc., are not natural and permanent. They are 
Jaya and Vijaya in their original nature and therefore how can 
any real enmity be envisaged on their part? It was a»I a 
temporary phase due to curse. Coming to Phaladhyaya matters 
he explains Utkranti, Gati, etc. The process of Laya is explained. 
A beautiful picture of Vaikuntha and the state of Muktas is given. 
With a view to finally establish that the difference between Jiva 
and Brahman persists even in Mukti state, the sruti Yatra 
dvaitamiva bhavati’ etc. which is supposed to establish abheda 
in mukti state is fully examined. All that is intended to convey by 
this Sruti is the complete absorption of the mind of Mukta on 
God since he is engaged in continuous meditation. Sri Vadiraja 
gives a number of intersting examples to illustrate such an 
absorbed state of mind. A soldier is so much absorbed in the 
object or person he proposes to attack that he is not even aware 
of another soldier by his side. A dancer fixes her attention on the 
rows of vessels on her head so much that she is not affected by 
the thousands of eyes of audience cast on her. A gambler will 
not divert his attention from his game even at the news of his 
mother’s death. If this is the case with mundane interests how 
much more can be the divine absorption! This is the purport of 
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the §ruti ‘Yatra dvaitamiva bhavati' etc. There is no case for the 
elimination of the distinction at Mukta state. 

An interesting section in 5th chapter Yuktimallika is the 
interpretation of Pavamana sukta hymns as giving a life sketch 
of Sri Madhvacharya. The sukta gives, the hints of all major 
events of Sri Madhvacharya’s life including such curious events 
as his speaking in Persian language. Sri Vadiraja offers detailed 
interpretation of Pavamanasukta so as to get Sri 
Madhvacharya’s biography from it. He also similarly interprets 
Ballitthasukta. 

A study of Yuktimallika is really speaking a study of entire 
Dvaita literature. Brahmasutras, Upani$ads, Gita, Bhagavata, 
other Puranas, all works of Sri Madhvacharya and Tikacharya 
are utilised as source material in this great work. This vast 
material is arranged into a scheme of exposition having the twin 
objectives of providing a deep knowledge of the major tenets of 
Dvaita-Vedanta and assisting the origination of Haribhakti. The 
criticism of other’s doctrines and interpretations is intended to 
strengthen the understanding of Dvaita doctrines and developing 
this understanding into a conviction. The large number of highly 
poetical and effective illustrations given are intended to bring 
home the doctrines even to the persons of average 
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understanding and non-scholastic seekers. No such work is 
found in other schools of Vedanta or in other Darsana literature. 
It is a fine example of poetic gift being utilised for philosophical 
exposition. It is probably a record of the discourses delivered by 
Sri Vadiraja to his audience consisting of scholars and common 
people, critics and truth seekers, propounders and 
propagandists. Above all this, a strong under-current of Sri 
Vadiraja’s bhakti to his upasyadevata i.e., Hayagriva and his 
Guru Sri Madhvacharya is visible right from the mangala verse 
to the closing verse. The central teachings of Dvaita philosophy 
are beautifully summed up in a few verses ‘Evamca 
Pavamanasya gurutve etc.’ in the closing section. 
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CHAPTER-11 

Suddhisaurabha 

J 

The theme of Suddhi Saurabha is to establish ‘Nirdosatva’ of 
God. That is to say God has no draw-backs, inadequacies, 
limitations or defects of any type. He is absolutely free from 
blemish both in his Mularupa and Avatararupas. In Guna 
Saurabha it was established that god is Gunapurna. He has 
infinite number of auspicious qualities. Here, it will be established 
that he is Nirdosa. In other words, the topic of first chapter of 
Brahmasutras was delineated in Guna-Saurabha and the topic of 
the second chapter of Brahmasutras will be delineated here. 

God Is nirdosa both in Mularupa and Avatararupas 
✓ 

Sri Vadiraja opens this chapter with a touching remark that 
even the mentioning of any blemish or draw-back with reference 
to the supreme god even for argument’s sake is a sinful act. 
What is a draw-back from human point of view is not 
necessarily so from the divine point of view. For instance, God 
destroys all at the time of pralaya but that cannot be treated on 
par with the killing that ordinary human beings indulge in. God 
has no birth. He has been there even during pralaya. God is the 
cause of all. No cause of God can be thought of. It is stated in 
Mahabharata that Caturmukha Brahma and Rudra are born 
from the graceful and wrathfull moods of Lord Narayana. But 
Lord Narayana is not born from anything else. 
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Further, Lord Narayana has no desire or purpose of his own 
to be fulfilled in undertaking creation etc., activities. He is Piirna- 
pravrtti i.e., one who has no desires of his own to be fulfilled. 

His activity is something like the over-flowing of a tank. By 
such an over-flow of water, it is not the tank that benefits but the 
land irrigated that benefits. 

Similarly the Supreme God has no sorrow or delusion. He is 
Purnasukha and Purnajhana. Joy and sorrow come one after 
the other. How can one who is always Purnasukha have any 
sorrow? Knowledge and delusion also cannot co-exist. God 
being Purnajnana there cannot be any delusion for him. The past 
deeds are responsible for the joy or sorrow of a person. But it is 
clearly stated in the scriptures that God’s deeds do not bind him 
as in the case of ordinary human beings. He neither prospers 
nor suffers from his deeds. As regards the hunger and thirst, 
even the souls will not have these after liberation, how can God 
have hunger and thirst? God does not require any protector 
either. He supported the earth in his Varaha incarnation and he 
himself does not require any support or protection. 

In his different Avataras God pretends certain human 
weakness. But it is all a play (lokavidambana). In his incarnation 
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of Rama he was not separated from Slta at all, and there was 

no question of any grief. His killing Ravana cannot be construed 

as Brahmahatyadosa. The establishment of Sivalinga at 

Ramesvara was not for the removal of Brahmahatyadosa for 

✓ 

himself but to remove the same for Siva himself who had slain 

✓ 

the fifth head of Caturmukha Brahma. Siva desired to get rid of 

✓ 

this by Setudarsana. Sri Rama taking the assistance of Sugrlva 

etc., was not intended so much to re-inforce his strength but to 

favour them. One who could tear Brahmanda by his nail coulld 

very easily tear the demons. No assistance was necessary for the 

purpose. Similarly, there was no birth or death to Sri Krsna. 

Yosoda saw the entire Brahmanda in his mouth. How can there 

be any birth or death to such a person? The Srlvatsa mark was 

observable at the chest of Sri Krsna also. Therefore, there was 

no question of another person being born from Devaki. At the 

time of departure Sri Krsna showed his bimbarupa to the 

deserving persons. In the Visvarupa revealed by Sri Krsna, 

Bhlsma, Drona and all other warriors were seen clutched in the 

jaws of Sri Krsna. Therefore, how can he be killed or injured by 

an arrow or any other weapon? Formerly, in the sacrifice of 

Daksaprajapati, Visnu prevented Siva from killing Daksa. How 
✓ 

can Sri Visnu of such great prowess be killed or injured by an 

arrow in his Krsnavatara? By the grace of Narasimha no 

weapon was able to injure Prahlada. How can any weapon 

injure God himself? Certain human draw-backs observed in 

' respect of avataras should not be taken at their face value. An 

actor playing a woman’s role will be taken as woman only by 
✓ 

the ignorant. Sruti is the primary source of knowledge in respect 

38. sq+MI'fNiW fKTtsHFq-ft I 

39. ?3TT I 


(11.13) 

(11.36) 



XXVI 


Yuktimailika 


of the nature of God. The other source such as Puranas are 

valid in so far as they do not conflict with Sruti. An ignorant 

person will take a piece of gem as a piece of stone but not an 
✓ 

expert. Sruti declares that the Supreme God is absolutely free 
from any draw-back or blemish. Therefore, neither in Mularupa 
nor in Avatararupas there is any blemish on the part of God. 
God has no birth, death, sorrow, delusion, etc., draw-backs. 
These arise from good and bad deeds. But God’s deeds do not 
bind him. He has no desires nor any purpose of his own to be 
fulfilled. He is Apatakama. 

Criticism of Advaita concept of Ajnana 

After clearing the doubts regarding the draw-backs mentioned 
in Puranas in respect of Avataras of God, Sri Vadiraja takes the 
question of ajnana attributed to Brahman in Advaita. If the 
Advaita idea that Brahman is the asraya and visaya of ajnana 
(locus and object of ignorance) is allowed to flourish, if the idea 
that Brahman undergoes samsara (transmigration) being 
affected by ajnana is allowed to flourish, then, the talk of 
Nirdosatva of Brahman will have no meaning. Therefore, 
Vadiraja takes up this question and examines in detail. 

Neither Tadatymaropa nor Dharmaropa is possible 

In Advaita, adhyasa or erroneous experience is explained in 
two ways : (1) Tadatmyaropa i.e., mistaking one entity for 
another. (2) Dharmaropa i.e., mistaking the attributes of one 
entity as the attributes of another entity. For instance, mistaking 
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the body for self is Tadatmyaropa. Here one entity i.e., body is 
mistaken for another i.e,, self. Mistaking the attributes of body 
such as sthulatva, krsatva etc., as the attributes of self is 
Dharmaropa. Here the attributes of one are wrongly transferred 
to another. 

In the case of the error involving Brahman and ajnana none 
of the two types are possible. Neither ajnana can be mistaken for 
Brahman as ‘Ajnanam Brahma’ nor a ajnanatva the attribute of 
ajnana can be transferred to Brahman as ‘Brahmani 
ajnanatvam.’ Therefore, no ajnanaropa is possible in respect of 
Brahman as contended in Advaita. The expression ‘ajhoham/ I 
am ignorant, involves sansargaropa. This requires the presence 
of ajnana somewhere before, and then only its wrong 
association with Brahman can be talked of. In Advaita there is 
no entity other than Brahman which can be asraya of this 
ajnana. Further, ajnana sansargaropa is not possible in Advaita 
since ajnana is associated with Brahman itself in their opinion. 
To say that this association itself is erroneous is begging the 
question. Unless the erroneousness of the super-imposition of 
ajnana is proved the erroneousness of the superimposition of its 
association cannot be proved. And unless that is proved the 
former cannot be proved. Therefore, ajnanaropa on Brahman 
cannot be proved either by way of tadatmyaropa, or by way of 


dharmaropa. _ 

42. dKIr-mKlM^T 4T I (11.49) 

43. 441c4ft II (11.50) 

44. 5 fFT ^^-H I (11.51) 

45. II (11.53) 

46. aTWt 4I^H^WJ|?d4Tsu<i|^^T|sr II (11.56) 





XXVIII 


Yuktimallika 


Dosa required for ajnana cannot be properly explained 
in Advaita 

Further, for erroneous experience dosa or defect is required. 
What is the defect in case of this ajnana for Brahman? This 
ajnana may lead to other erroneous experiences. How can it 
lead to the erroneous knowledge of itself? To think of another 
ajnana to lead to this ajnana is also not helpful since one block 
of darkness cannot lead to the erroneous knowledge of another 
block of darkness. Moreover in Advaita only one ajnana is 
accepted as beginingless entity. The Advaitin’s contention is that 
no separate dosa is required to produce ajnana. The contention 
that ajnana itself is both dosa as well as the consequent 
erroneous experience is also not tenable. Because, a dosa that 
produces error is always required to be present before the error. 
To assign both the roles of / dosa—the cause of error—as well as 
the error—to one and the same will lead to anyonyasraya, that is 
to say there is no cause of error unlless the error is there, and 
there is no error unless the cause of the error is there, since one 
and the same entity is considered as both cause and effect. 

The entire structure of Advaita-Vedanta is based on the 


47 


48. 


TRTs^ra^<|M |sR ^ 11 

d-Hl-rK T rTFRT: JTRl4 FTTC WFT T I 
cf TTfTTFcTt ^FTcT II 

49. WRT iJTt f| *HTT -*7% 

m rFT W I 

jTRfrftrr gr: 11 


(11.58) 


(11.59) 


(11.62-63) 



Suddhisaurabha 


XXIX 


concept of ajnana. Once it is proved that this concept is 
untenable the whole structure of Advaita doctrine collapses. 

Advaitin cannot accept Satyabhuta Ajnana 

it is pointed out above that mithyabhuta ajnana as envisaged 
in Advaita is not tenable. Therefore, he is forced to accept satya 
ajnana. If such satya ajnana is upadana, then, the world will be 
true, the bheda will also be true. There will be no removal of 
such satya ajnana and hence no liberation. The perception of 
objects also will not be possible since satya ajnana is not set 
aside as and when the objects are perceived. Thus, acceptance 
of satya ajnana by Advaitin will lead to ridiculous results. 
However, he has not ventured such satya ajnana. But his 
concept of mithyabhuta ajnana is untenable. Hence his stand that 
the whole universe is ajhanakalpita is untenable. His entire 
doctrine which is based on the concept of ajnana is untenable. 

Brahman cannot be Asraya of Ajnana 

The expression “Aham ajnah” is interpreted by Advaitins as 
indicating Brahman possessing ajnana. This is quite irrelevant. If 
it is contended that the two i.e., jiva and Brahman, being one in 
the ultimate analysis, ajnana for one means ajnana for the other, 
it has to be pointed out that the one-ness of the two will be 
established only if ajnana is established and ajnana will be 
established only if one-ness is established. Thus it result in 
anyonyasraya. Lord Kfsna has declared that he knows 
everything. Thus he testifies sarvajnatva of Brahman. 
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Sarvajnatva is testified by God. Ajnatva is testified by jiva 
through his experience “Aham ajnah.” The latter cannot have any 
scope in respect of the former. When two perceptions testify two 
opposite things, any attempt to push in between will result in being 
cut down like a fox trying to push its head between two fighting 
rams. The passage ‘Mayam vyudasya citcchaktya’ etc., clearly 
states that God will remove ajnana by his power of knowledge. 
Therefore, how can there be any ajnana on the part of God? 

Jiva also cannot be Asraya of Ajnana in Advaita 

Advaitin cannot also take the stand that jiva is asraya for 
ajnana. Because according to Advaita, jiva is the outcome of 
ajnana and therefore, he is not present before ajnana so as to be 
a§raya for the same. Unless there is jiva who is said to be the 
locus of ajnana, ajnana cannot be present, and unless there is 
ajnana, jiva who is the product of ajnana cannot emerge. Thus it 
will result in anyonyasraya. In order to avoid such 
anyonyaSraya. If Jiva is considered as anadi, and not a product 
of ajnana, then the difference between jiva and Brahman will be 
true. To project ajnana on the patt of Brahman on the ground 
that jiva has the experience of ajnana and he is not different 
from Brahman will lead to many ridiculous results. If ignorance 
of one leads to the ignorance of all, the misery of one will have 
to lead to the misery of all and the experience of objects of one 
will have to lead to the experience of that object by all. 
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Therefore, it is not correct to stretch the ignorance of jlva to 
God. It is something like attempting to tie the elephant with a 
rope with which a calf is to be tied. He who is ignorant is not the 
lord of the world, and he who is the lord of the world is not 
ignorant. The Sruti “Anadi mayaya suptah” etc., clearly states 
that it is jlva who possesses ajnana. Therefore, no ajnana is 
possible for Brahman. It is also not possible for jlva in Advaita 
since jlva is a product of ajnana according to them. 


Criticism of Bhavarupa Ajnana 

Ajnana is considered as Bhavarupa or a positive entity in 
Advaita. They point out certain logical difficulties in accepting 
ajnana as jhanabhavarupa. They argue that in case it is 
considered as Jhanabhavarupa, one has to answer the question 
whether pratiyogi-jhana is there or not. If there is pratiyogi 
jnana, that is to say if there is already jnana, there cannot be 
jnanabhava. On the other hand, if there is no pratiyogijnana, that 
is to say, if there is no jnana of jnana, then also, there cannot be 
jnanabhavajnana since a bhavajnana necessarily requires 
pratiyogijnana. 


But similar difficulties can be pointed out in case of 
bhavarupa ajnana also. This ajnana is supposed to conceal 
svarupananda. Unless one knows svarupananda one cannot 
know its concealment. If one knows it, then, there is no question 
of its concealment. Such a person has liberation even while in 
transmigration, as he has realised svarupananda. Therefore, 
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bhavarupa ajhanavadin also cannot avoid the dilemma whether 
the object, of which ajnana is talked of, is known or not. 

Now the Advaitin’s argument that in the experience ‘Aham 
ajnah’ ajnana is about ‘Aham’ is also not tenable. Because 
according to the maxim laid down by Advaitin i.e., ‘Yad bhatam 
na tadajhatam’ ‘Aham 1 cannot be ajhata as it is bhata or 
experienced. Therefore, ajnana has got to be about 
svarupananda and the dilemma whether it is known or not 
cannot be avoided. 

Jhanabhavavadins have a solution for their dilemma. The eye 
requires light to see the objects; but it does not require the same 
to observe darkness. Because the light will destroy darkness 
itself. Here an exception is made to a general rule. Similar 
exception has to be made in respect of pratiyogijnana in case of 
jnanabhavarupa ajnana. This solution is not available to 
Advaitin as he does not accept it. If he accepts it, then, there is 
no need to accept bhavarupa ajnana. 

Svarupajnana is competent to remove ajnana but not 
Vrttijnana 

Further, according to Advaita, it is not svarupajnana of 
Brahman that removes ajnana but it is Manovrttijhana that 
removes it. This is a strange position. How can Manovrttijhana 
remove that which cannot be removed by 
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Brahmasvarupajnana? What cannot be cut by a sharp sword, 
cannot be cut by a toy-sword. After all manovrtti reveals objects 
only because of the underlying citsakti in it. While explaining the 
process of vrttijnana Advaitins refer to pramatrchaitanya, 
pramanachaitanya and visayachaitanya, thereby clearly 
indicating that it is Chaitanya that is at work. Manas is j&da by 
itself. It is cit-sakti that removes ajhana that conceals the ojbects 
and then the objects are revealed. Therefore, in the ultimate 
analysis, it is svarupajnana that should have been described as 
leading to the removal of ajhana. If this is so the co-existence of 
these two i.e., svarupajnana and ajhana, becomes incompatible. 
But unfortunately such a position is accepted in Advaita. 

Difficulties in projecting the world 

Further, Brahman associated with ajhana is supposed to 
witness the world. If the world that is to be witnessed has 
already been there, then, it is a true world. On the other hand, if 
it is projected as a result of Brahman’s association with ajhana, 
then, it has to be for ever, since its two grounds i.e., Brahman 
and ajhana, are always there. Consequently there can be no 
pralaya etc. 

The sruti ‘Mayam tu prakrtim vidyat’ etc., does not support 
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the idea that Brahman is affected by Maya. Its purport is that 
God controls Maya or Prakyti. 

Ajnana is not required for Sarvajnatva 

Another curious stand of Advaita is that ajnana is required to 
bring about the sarvajnatva of Brahman. Brahman by himself is 
asariga, i.e., not attached to anything. If such a Brahman has to 
have the knowledge of all, something to introduce jnatftva in 
him is necessary. It is the association with ajnana that introduces 
the bifurcation of jnata, jneya and jnana. Then, of course, 
Brahman will have the knowledge of all and thus he is sarvajha. 
This is a strange logic. To say Brahman is sarvajha because he 
is ajna (associated with ajnana) is self-contradictory. Moreover, 
what kind of relation or sahga is established by ajnana between 
Brahman and the objects comprehended by him? He being cit- 
svarupa nothing else is required to connect him with the object 
for the purpose of comprehending them. The import of asahga 
£ruti is that he is free from ajnana, misery, effects of deeds etc. 

Further, according to Advaita the world is projected through 
ajnana. But before the first creation there was no ajnana nor 
ajna jlvas. If ajnana has to be envisaged from the point of view 
of the jivas that are yet to be created, then, the removal of 
ajnana also can be managed by proxy. To say that in the 
ultimate analysis all are one is begging the question. The one¬ 
ness of all can be established only after a satisfactory 
explanation of the nature of ajnana is given, and such an 
explanation is possible only if one-ness is accepted. This is 
anyonyaSraya. 

62. TFT 3TTf^ srnrSPWI 

ill^W r^^TFi ^1-rTlR 5TTCT: I) 


(11.143) 



Suddhisaurabha 


XXXV 


Ajnana cannot be Visayasrita 

The contention of some of the Advaitins that ajnana is 
visayasrita, that is to say, the ajnana about sukti is 
suktyavacchinna chaitanyasraya (caitanya specified by sukti as 
its locus), is also not correct. Because, in this case, if it is 
removed by the vrtti of one person in respect of all objects there 
should be the knowledge of that object for all. When a lamp is 
brought in a dark room and the darkness is removed, all will 
have the knowledge of the objects therein. If it is contended that 
though one ajnana is removed by the vrtti of one person, 
another ajnana is re-introduced immediately, then the object 
should be concealed again to all including the person for whom 
it was revealed earlier. If separate ajnanas covering the same 
object in respect of each jlva are to be envisaged, then, it leads 
to infinite number of different ajnanas. No series of different 
darknesses for different persons is ever envisaged. Therefore, the 
idea of ajnana being visayasrita is untenable. 

From the above discussion it is clear that none of the three 
viz. Brahman, Jiva and Vi$aya can be a£raya for ajnana in 
Advaita. 

Jiva is Asraya of Ajnana according to Dvaita 

The Dvaita position in this respect is that Jiva is aSraya for 
ajnana. The dosas that are responsible for ajnana are found with 
men. It is also logical to say that each jiva has his own ajnana. 
Jnana and -ajnana are opposed to each other. Jnana destroys 
ajnana. Therefore, it is also necessary to say that both occur to 
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Jlva only. Light moved into a room where the darkness is 
present, will remove that darkness. If the darkness is in one 
room and the light in another, one cannot remove the other. 
Advaitin’s stand that Brahman or Visaya is asraya for ajnana 
and it is removed by Jlva acquiring knowledge amounts to 
saying that the darkness in one room is removed by the light in 
another. Therefore, Jlva is the asraya for ajnana. (Advaitin 
cannot take this position, because according to him Jlva is the 
product of ajnana). 

Antahkarana cannot move out 

Further, Advaitin’s idea that antahkarana moves out at the 
time of perceiving objects is also not correct. Knowledge is 
internal just as happiness or sorrow are internal, Manas will 
move out of body only at the time of soul’s departure from the 
body; but not a^the time of each experience of external objects. 
Thus jfiana is internal. Similarly ajnana is also internal. Externall 
objects are not its locus. The experience ‘Aham ajnah’ is the 
proof for ajnana being present in Jlva. The Sruti ‘Anadi mayaya 
supto’ etc. declares that ajnana belongs to Jiva. 

Ajnana is not necessary as Upadanakarana 

Advaitin’s idea that ajnana on the part of Brahman is 
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necessary as upadanakarana of this world is also not correct. It 
is Mula-Prakrti that is upadanakarana, but not ajhana. 

Nature of Ajnana according to Dvaita 

As regards the nature of ajhana accepted in Dvaita, the 
following details have to be noted. This ajhana or avidya is an 
aspect of Prakrti. It is two-fold: (1) Jivacchadika i.e., that which 
conceals the nature of Jlva. It is something like dirt on the eye. It 
is finally destroyed. (2) Paramacchadika i.e., that which 
conceals the nature of God. It is something like a veiling cloth on 
the eye. This is to be finally withdrawn. Both these belong to 
Jlva. Both these are removed by the grace of God. There is no 
question of ajhana belonging to Brahman. 

One and the same can be both subject and object 

While analysing the experience ‘Mamaham na vijanami’ 
certain difficulties are raised by Advaitins. One difficulty is, how 
can one and the same, i.e.. I/me be the subject and the object 
for one and the same action i.e., knowing? This objection is 
based on the Bhatta’s definition of an object. However, one has 
to go by the experience in such matters but not by the definitions 
given on the basis of incorrect analysis of experiences. The Gita 
passage “Svayamevatmana atmanam vettha” clearly shows 
that one and the same can be the subject and object for an 
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action. So far as Jadas are concered knower and the known, 
and knowledge and known have to be different. The expression 
“ayam ghatah” necessarily involves such difference. But in case 
of cetana, one and the same can be the knower and the known. 
The action of knowing is also not different from the knower. The 
expression ‘Mamaham janami’ clearly shows that the knower 
and known are one. It also shows that the knowledge and the 
knower are also one. > 

Svaprakasatva is not sva avedyatva 

This discussion is raised in connection with ■ Advaitin’s 
contention that Isvara cannot have his own jnana because one 
and the same cannot be both the subject and the object of one 
and the same action. Therefore, he has no svasvarupajhana and 
hence can be the locus of ajnana. To say that Isvara has no 
svasvarupajnana is to attribute a great draw-back to him. 
Therefore, this contention of Advaitins is refuted and it is shown 
that one and the same can be both subject and object in so far 
as cetanas are concerned, particularly, in experiencing 
knowledge, ignorance etc. qualities. One can note the Upanisadic 
passage ‘Tadatmanameva avet’ in this connection. Advaitins 
have accepted that the experiencer and the experience as one and 
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the same in case of Saksi experiencing sukha. Therefore, there is 
no reason not to accept similar identity in case of experience and 
the experienced also. Advaitin’s explanation of ‘svaprakasa* as 
one who does not know one-self is funny. In that case one will 
not have the experience of bliss after liberation. It is true that the 
Jaggery will not experience its own sweetness; but can we say so 
in case of a cetana and that too a liberated soul? In case, bliss is 
not realised in the liberated state, the liberation will cease to be a 
Purusartha i.e., the goal to be achieved by a soul. Therefore, 
Advaitin’s idea of ‘Svaprakasa’ as one that does not know itself 
on the ground that one cannot be both subject and object of one 
and the same action is untenable. 

God Is Nityasuddha and Nityamukta 

In Advaita, Brahman is described as nityasuddha but 
unfortunately the same Brahman is described as baddha 
(affected by bondage) through avidya. They hold that it is 
Brahman that is perpetually involved in samsara 
(transmigration) through the association with avidya. Therefore, 
how can such a Brahman be described as nityasuddha? To say 
that bandha is not real and therefore it does not affect 
Suddhatva of Brahman is not correct because bandhamithyatva 
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(non-reality of bondage) cannot be established either by Sruti or 
by any other pramana. 

The Sruti passage “Dva Suparna Sayuja” clearly establishes 
the difference between Jlva and Brahman even in Mukta state, 
and therefore it is not correct to say that Brahman has the 
bondage which is not real. It is Jlva that has bondage which is 
real. This real bondage of Jlva is removed in Mukti state. 
Therefore, it is Jlva who is Baddha earlier and Mukta later. So 
far as God is concerned he is neither Baddha nor Mukta later. 
For Bandha, dosas are necessary. God being completely free 
from dosas he is Nityasuddha and Nityamukta. 

Clarification of the meaning of Bhagavata verse “Baddho 
Mukta Iti hi Akhya Gunato me na vastutah” 

The purport of the Bhagavata verse “Baddho Mukta iti hi 
akhya gunato me na vastutah” superficially appears to be that I 
(God) am called baddha and mukta through the gunas but really 
speaking I am neither baddha nor mukta.” But this meaning is 
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not at all intended. Firstly because in an earlier verse viz. 
“Satvam Rajas Tama iti guna jlvasya naiva me” it is clearly 
stated that the gunas satva rajas and tamas pertain to Jiva but 
not to God. Secondly in the latter half of this verse it is clearly 
stated that God has neither bandha nor moksa. Therefore, the 
first hallf of the verse viz., Baddho mukta iti hi akhya etc. cannot 
be interpreted to mean that God had bandha and moksa. The 
correct meaning of the first half of this verse is “Jiva has bandha 
or moksa through the gunas i.e. satva, rajas, tamas that are 
under my control but not as a part of his very nature.” The 
latter half adds that since gunas arise out of Maya or Prakrti, I 
(God) have no bandha or moksa. Thus this Bhagavata verse 
clearly informs us that Jiva has bandha and moksa while 
Paramatman or Brahman is free from these. 

Five-fold meaning of Maya 

The term Maya occurs in sruti and smrti passages in one of 
the following five meanings : (1) God’s desire (2) God’s power 
(3) God’s prowess (4) Jada prakrti (5) Ignorance of Jiva. The 
first one i.e. God’s desire or Iccha is also known as Mahamaya, 
avidya, niyati, mohini and so on. All these expressions refer to 
God’s desire in the relevant contexts. The second one is called as 
MayaSakti or iSvarafiakti and the third one is called Vaisnava 
tejas. The fourth meaning viz. Ja4a Prakrti is found in the 
passage ‘Mayam tu Prakrtim Vidyat’ etc. The fifth one is ajnana 
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or avidya that pertains to Jiva. This is responsible for the 
transmigration of Jiva. It is removed at the time of liberation. It 
is ineffective even in the case of liberated souls. Therefore, how 
can it affect God? Besides these five meanings of Maya, it also 
means Rama in her Durga form. God’s desire is svarupabhuta 
maya while srl and jadaprakfti are bahya mayas. These two are 
entirely dependent on God. The Maya as understood in Advaita 
viz. Sadasadanirvacanlya ajnana is nowhere found in sruti and 
smrti passages. There is absolutely no ground to accept such 
ajnana, much less to consider it as affecting Brahman. Ajnana 
can never conceal svarupajnana of Brahman. If it can do so, 
then it can as well recur to a mukta and revert him to samsara. 
Therefore, such an untenable concept has to be given up. Thus, 
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as the Advaita concept of Maya is un-tenable, there is no 
question of God being affected by such a dosa as ajnana. 

God’s action is not Dosa or limitation for him. He is not 
Niskriya or Nirguna 

Sruti expressly mentions jnana, bala and kriya of God in the 
same passage. If kartrtva is to be denied on the ground of the 
passage ‘niskriyam niskalam* etc., then, jnatrtva also will have 
to be denied on the strength of the same passage, since both 
kartrtva and jnatrtva involve action. But the sruti as stated 
above does assign jnana, bala and kriya to God. Therefore, 
what is intended by Sruti when it describes God as !niskriya’ is 
that his actions do not lead to punya an5d papa. He is above the 
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action involving punya and papa. Similarly when he is described 
as asabda, arupa, asparsa etc. it only means that evil words, 
evil forms, evil touch etc. do not pertain to him, if asabda §ruti 
speaks of him, then, he is sabdavisaya. If it does not speak of 
him, then, it does not disapprove of his Sabda visayatva, In 
either case he is not asabda. Similarly, if asparsa is complete 
absence of contact or association, then, how can Advaitin 
explain the contact between avidy§ and Brahman? Further, Sruti 
describes God as Rukmavarna. This shows that he has rupa. 
Sparsa and rupa always go together. Therefore, neither of them 
can be. denied. Only prakrtarupa, prakrtaspar^a etc. are denied 
\Vith reference to God. He is sakara though he is 
Caitanyasvarupa. He is described- as viSvata caksu, 
.vi§vatomukha, viivatobahu etc. He is jnananandat maka. 

There is no difficulty In cinmatra svarupa God being 
karta 

It was pointed out earlier that God has jnana, bala and kriya. 
He has both kartrtva and jnatrtva. It is not correct to argue that 
cit cannot be karta. If cetana is not karta, then, his obtaining 
liberation would not be the result of his efforts. Who undertakes 
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sadhanas if cetana is not karta? If he has no kartftva, he cannot 
undertake sadhanas. Therefore, how can he be entitled for the 
phala i.e., liberation, without undertaking sadhananusthana for 
the same? If it is argued that kartrtva is found both in cetana 
and jada together, our point is conceded. You have accepted 
kartrtva for cetana. But strictly speaking kartftva belongs to 
cetana alone. The jada adjuncts such as sarira, manas etc. are 
only accessories for action. God also utilises kala, prakrti, 
karma etc. for creation. This does not hinder his kartrtva. These 
are all completely under his control and are his accessories. 

Liberated souls also have aprakrta rupa 

The souls will have prakrtadeha until liberation. But after 
liberation they will have aprakftadeha. This is clear from the sruti, 
passages like “svena rupena abhinispannah” etc. Such 
aprakrtasarlra is also necessary in view of the bhogas described 
in the sruti passages “stribhih yanaih” etc. The mention of 
singing, dancing etc. in ecstacy in liberated state will also justify 
the possession of aprakftadeha on the part of liberated souls. 
While jivas will have lingasarira and sthula^arlra also in the state 
of bondage, the God will always have cidanandatmaka sarira 
only since, he is nityamukta. Thus, it is clear that God and 
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liberated souls will have aprakrta form. The instances of 
Visvarupa of God being seen by his grace are found in Gita and 
Puranas. Even in avataras his sarlra is not prakrta. It is always 
aprakrta. Neither Aditi nor DevakI gave birth to God’s body. 
The one that played the role of the charioteer of Arjuna is also 
not a prakrta form but it is also aprakrta form. Both in 
mularupa and avatararupas God has only aprakrtarupa. 

Purusasukta describes Visnu or Narayana only 

The description of the Purusa in Purusasukta and the 

description of Narayana in Narayaniya Upanisad agree 

✓ 

verbatum. Similarly the description of Sri Krsna in Bhagavata in 
the verse “Agnir mukham te avaniranghrih” etc. also agrees with 
the description of Purusa. Therefore, Purusasukta is Visnusukta. 
Now, the knowledge of Purusa as described in Purusasukta is 
stated to be the means for liberation. Therefore, this description 
of Purusa or Visnu as sahasraslrsa etc. is the description of the 
aprakrta form of the God. The knowledge of prakrta form 
cannot help one to obtain the aprakrta state. Therefore, the 
God’s form is aprakrta. 
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The statement “purusa eva idam sarvam” does not 
support Advafta 

The statement “purusa eva idam sarvam” only indicates that 
all things are entirely dependent on purusa or God and he alone 
is svatantra. This is clear from the context. The opening and 
concluding statements of the Purusasukta also make it clear. The 
statement “etavan asya mahima tato jyayansca purusah” 
shows that he is sarvottama but not sarvatmaka in Advaita 
sense. The statement ‘Amrtatvasya I§anah’ states that God is the 
lord of both the liberated and un-liberated souls, and the matter 
as well. Therefore, how can such a lord be identical with the 
material world? 

Further, the statement 'Purusa eva idam sarvam’ admits 
many other meanings. The nominative case (Prathama) ending 
of ‘purusah’ can be taken as ablative (pancaml) and also as 
locative (saptami). When it is taken as ablative it states that God 
is sarvakarta. When it is taken as locative it states that God is 
sarvadhara. Therefore, this statement does not support 
sarvatmakatva of Advaita type. 

Even if this passage is taken to mean ‘aikya* this ‘aikya 1 can 
be understood in a different way. Before this passage, it is stated 
in the Purusasukta that God is present dn all bodies and in all 
objects in appropriate forms. Now this passage states that all 
these forms are one Purusa and there is no difference in the 
different forms of God. The expression bhuta, bhavya and 
bhavat indicate the avirbhava and tirobhava of these forms in 
different times. Thus, this passage speaks of the oneness of the 
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different forms of God but not the oneness of the material world 
and God. 

The purusa who is sacrificed and mentioned as agrato 
jata purusa in this sukta is not Visnu, he is Pasupati 

In this passage 'tarn yajnam barhisi’ etc. agratojata purusa is 
mentioned. Indra and other gods made him yajnapasu and 
performed ‘purusamedha’ sacrifice. This Purusa is Pasupati. He 
was offered as pasu to yajnapurusa Visnu in the purusamedha 
sacrifice. This event is referred to in this passage in Purusasukta. 

God Visnu is praised even by Caturmukhabrahma and 

other gods- He is the father and preceptor of all gods 

✓ ✓ 

Concluding Suddhisaurabha, Sri Vadirajatlrtha brings out the 

glory of God once again pointing out that even Caturmukha 

Brahma and other gods glorify God Visnu. Visnu is the father 

and preceptor of all gods. He is the creator of all beings. His 
✓ 

wives Sri and Laksmi are mentioned at the close of the sukta. 

no. fr4^Tr*-r*: i (11.474) 


ill. 3T?r: I 

u4RP)tIc°wR4i 3% ii 


W 5 *Rj4Kc°i 4 ^tI4I I 

(11.485,486) 

112 . Gia^i i^4^ ii 



(11.503) 

| 

(11.506) 

113. 3TTf^r?4i?l04MT^ ^rf 4^4 4W 1 

(11.508) 

114. : || 

(11.529) 




xiix 


Suddhfsaurabha 

He is sakara and saguna. It is the devotion to him that leads to 
liberation and nothing else, ^ri Vadiraja offers this 
Suddhisaurabha at the feet of lord Visnu in the concluding verse. 
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